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Picturing Psalms:  
Pilgrims’ Processions in Late Antique Jerusalem
Georgia Frank
Early in the 2nd century CE, the city of Ephesus received an unusual gift from a 
private citizen: the funding of processions, in which thirty-one purpose-made stat-
ues and images would be carried through the main thoroughfares of the Roman 
city. Endowed by the equestrian Caius Vibius Salutaris, the gift provided for the 
production of nine large statues of the goddess Artemis as well as some twenty-two 
portable silver images of figures from the city’s mythical and historic past. He provided 
for vehicles to transport heftier images, the temple personnel and processants carrying 
portable ones, including hymnodoi to sing with the cortege.1 Some 568 lines long, 
the inscription prescribes the route from the sanctuary of the patron deity Artemis 
into and through the city, and back to the Artemision, where the images would 
remain stored until the next procession. It outlined the protocol for selecting 
participants and the occasions for this procession, including the first New Moon 
(the start of the political year), the monthly assemblies, and the annual festivals of 
the Sebateia and Soterai, and every fifth year, the Ephesia.2 By one estimate, Ephesians 
would have witnessed this pageant of statues and images at least once every fort-
night.3 The frequency of the procession would have left songs and images etched 
into the memory of many Ephesians. In addition, any passerby in the theater or 
the Artemision would have beheld the sizeable inscription, towering four meters 
high and extending almost five meters across.
As the procession propelled religious images through the streets of Ephesus, 
the hand-held and carted statues – with the weight specified for each – created 
a kinesthetic spectacle. As moving images of gleaming silver and gold snaked past 
spectators and monuments, Ephesians encountered “embodied and embedded 
memories,” with the procession serving as a “scaffold of knowledge,” in the words 
of Roman historian Jacob Latham.4
1. G. M. Rogers, The Sacred Identity of Ephesos. Foundation Myths of a Roman City, London 
1991, p. 152-185. Discussed in F. Graf, Roman Festivals in the Greek East: From the Early 
Empire to the Middle Byzantine Era, Cambridge MA 2015, p. 41-50.
2. For Constantinople, see L. Brubaker, Topography and the Creation of Public Space 
in Early Medieval Constantinople, in Topographies of Power in the Early Middle Ages, ed. 
M. de Jong and F. Theuws, Leiden 2001, p. 31-43.
3. Rogers, The Sacred Identity of Ephesos (cited in n. 1), p. 183.
4. J. A. Latham, Performance, Memory, and Processions in Ancient Rome. The Pompa Circensis from 
the Republic to Late Antiquity, Cambridge MA 2016, p. 71, 97. Cf. Brubaker, Topography and 
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Christian polemicists and church leaders did not hide their contempt for festal 
processions, or, pompai, a common occurrence in urban life. John Chrysostom 
mocked the debauched behavior of festival goers in sermons.5 As part of baptismal 
rites, the initiant formally pronounced “I renounce Satan and his pompē”.6 Yet, 
however much they derided Roman spectacles, church leaders could not deny 
the galvanizing power of processions, even harnessing it for their own purposes.7 
When rival Arians gathered weekly in the streets of Constantinople to sing odes, 
John Chrysostom sent out his own congregation, processing with candles and silver 
crosses in hand, to out-sing the Arians’ choirs.8 Soon it would become a hagiographic 
trope to liken large processions of Christians to rivers and seas pouring forth.9 
One form of urban processional worship, the stational liturgy, soon became part 
of the fabric of urban Christian life in Constantinople, Rome, and Jerusalem. As 
historian of liturgy John Baldovin defines this prominent urban liturgical celebration, 
a bishop led worshipers to a “designated church, shrine, or public place, in or near 
a city or town, on a designated feast, fast, or commemoration.”10
Whereas the Salutaris gift specifies what exactly is to be carried in the Ephesian 
procession, Christians seem to have traveled somewhat lighter.11 Censers, gospel 
 
 the Creation of Public Space (cited in n. 2), p. 39 on Constantinople’s growing network of 
processional nodes in the 5th century. On processions in Antiquity, see E. Stavrianopoulou, 
The Archaeology of Processions, in A Companion to the Archaeology of Religion in the Ancient 
World, ed. R. Raja and J. Rüpke, Chichester 2015, p. 349-361. Also helpful, D. Felbecker, 
Die Prozession. Historische und systematische Untersuchungen zu einer liturgischen Ausdruck-
handlung, Altenberge 1995. D. Favro, Moving Events: Curating the Memory of the Roman 
Triumph, in Memoria Romana: Memory in Rome and Rome in Memory, ed. K. Galinsky, 
Ann Arbor 2014, p. 85-101; G. L. Dal Santo, Rite of Passage. On Ceremonial Movements 
and Vicarious Memories (Fourth Century CE), in The Moving City: Processions, Passages 
and Promenades in Ancient Rome, ed. I. Östenberg, S. Malmberg and J. Bjørnebye, 
London 2015, p. 145-154.
5. John Chrysostom, In martyres (PG 50.663) discussed in C. Shepardson, Controlling 
Contested Places. Late Antique Antioch and the Spatial Politics of Religious Controversy, 
Berkeley 2014, p. 166.
6. Cyril of Jerusalem, Cat. 19.6-7, John Chrysostom, Cat. 2.20 (plural), cf. 4.32; 11.24; 
12.48, 51; J. Daniélou, The Bible and the Liturgy, Notre Dame 1956, p. 26-29; E. Ferguson, 
Baptism in the Early Church: History, Theology, and Liturgy in the First Five Centuries, 
Grand Rapids 2009.
7. N. Andrade, The Processions of John Chrysostom and the Contested Spaces of Constan-
tinople, Journal of Early Christian Studies 18/2, 2010, p. 161-189. Graf, Roman Festivals 
in the Greek East (cited in n. 1), p. 226-238.
8. Socrates, Hist. eccl. 6.8, cited in R. Taft, Liturgy of the Hours in East and West. The Origins 
of the Divine Office and Its Meaning for Today, Collegeville 1986, p. 172-174.
9. John Chrysostom, De terrae motu (PG 50, 714.18-21), On Psalm 41 1 (PG 55, 157.6-
20) cited and discussed in R. S. Falcasantos, “For Nothing So Moves the Soul”: John 
Chrysostom on Mimesis and the Force of Ritual Habit, in The Garb of Being: Embodiment 
and the Pursuit of Holiness in Late Ancient Christianity, ed. G. Frank, A. S. Jacobs and 
S. R. Holman (Fordham University Press, forthcoming).
10. J. Baldovin, The Urban Character of Christian Worship, Rome 1987 (OCA 228), p. 37.
11. S. A. Harvey, The Senses in Religion: piety, critique, competition, in A Cultural History 
of the Senses in Antiquity, ed. J. P. Toner, London 2014 (The Cultural Histories Series), 
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books, relic and eventually icons were among the portabilia of processional liturgies 
inside church spaces.12 Yet, participants in Greek processions were named by what 
they carried: baskets (kanephoroi), water vessels (hydriaphoroi), offering-bowls (phia-
lephoroi), chests (kistephoroi), and torches (pyrophoroi).13 In Hellenistic Alexandria, 
for instance, processions might include hundreds of boys bearing censers, wagons 
or carts bearing huges statues or groups of statues, animated statues, three hundred 
harpists, elephant-drawn chariots, flask-bearing boys, and menageries of dogs, oxen, 
antelopes, sheep, goats, and any number of fowl.14
Christians, I shall argue here, carried objects and places in the songs and accla-
mations they uttered during processions. In particular, the rise of the stational 
liturgy, in and around Jerusalem in the 4th and 5th centuries, introduced a range of 
repeated phrases that infused processions with another type of portable item: 
mental images. Two works that provide valuable evidence for such processional 
song are the pilgrim Egeria’s descriptions of Holy Week processions in Jerusalem 
in the early 380s and a book of liturgical instructions for rites held in Jerusalem, 
known today by its sole surviving translation, the Armenian Lectionary (ca. 417-
439). Egeria mentions processional psalmody in her descriptions of the Jerusalem 
liturgies she attended.15 The Armenian Lectionary augments that picture with a 
better sense of the specific biblical passages that were read aloud at holy places, and 
the psalm verses that were sung in anticipation of, as well as in response to, such 
readings. Psalmody knit together various stations in the liturgies that constituted 
a particular cycle of feasts. And, as this essay suggests, psalmody created resonances 
across festival cycles, such that psalms might echo back and also anticipate other 
festal seasons. Such resonances were imagistic and aural both at the destinations 
but also in the interstitial spaces that processions traversed.
Focusing on the eight-day festival of Epiphany as a test case, this essay explores 
how psalms and festal spaces interacted. As liturgical historians have observed, 
liturgy deals both in linear and cyclical time. It is linear insofar as it commemorates 
past biblical events. Yet, it can be cyclical by situating events in eternal time. This 
power to “stretch” time, according to medieval historian Margot Fassler, means 
 
 
 p. 91-114, at 111. A. Chaniotis, Acclamations as a Form of Religious Communication, 
in Die Religion des Imperium Romanum: Koine und Konfrontationen, ed. H. Cancik and 
J. Rüpke, Tübingen 2009, p. 199-218.
12. On processional objects in later Byzantine periods, see H. Belting, Likeness and Presence: 
A History of the Image before the Era of Art, Chicago 1994, p. 228-230.
13. M. True, J. Daehner, J. B. Grossman and K. D. S. Lapatin, Greek Processions, in Thesaurus 
Cultus et Rituum Antiquorum, vol. 1: Processions, Sacrifices, Libations, Fumigations, Dedications, 
Los Angeles 2004, p. 1-20.
14. G. Aldrete, Urban Sensations: Opulence and Ordure, in A Cultural History of the Senses 
(cited in n. 11), p. 66-67.
15. Itinerarium Egeriae, ed. P. Maraval, Égérie, Journal de Voyage, Paris 1982 (SC 296). I follow 
the English translation of J. Wilkinson (ed.), Egeria’s Travels to the Holy Land, Jerusalem / 
Warminster 1981; Le codex arménien Jérusalem 121, ed. A. Renoux, Turnhout 1969-1971 
(PO 35/1, 36/2).
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that “time, thought to be ever changing, could also be held and contemplated.”16 
The desire to commemorate specific biblical events in appropriate places is a linchpin 
of the stational liturgy. Yet, it is also important to consider the role of psalmody, 
which was chanted between readings from biblical narratives. As I argue here, 
psalmody’s imagery and affect created the ritual conditions for “holding and 
contemplating” time. Before turning to these images, however, it is worth recalling 
the place of psalmody in ancient lay experience.
Lay Psalmody
In the Greek East, lay audiences experienced psalms in a number of ways. There 
were private devotions, as in Gregory’s description of his sister Macrina’s childhood: 
“there was none of the psalms which she did not know since she recited each part of 
the Psalter at the proper times of the day, when she rose from her bed, performed 
or rested from her duties, sat down to eat or rose up from the table, when she went to 
bed or got up to pray, at all times she had the Psalter with her like a good traveling 
companion who never fails.”17 Likewise in his eulogy for his sister Gorgonia, Gregory 
of Nazianzus noted how she surpassed others in her “intelligent chanting of the 
psalms, in her reading, explanation, and timely recollection of the divine oracles, 
in her bending of knees which has grown callous and, as it were, attached to the 
ground, in her tears to cleanse her stains with contrite heart and humility of spirit.”18 
Bishop Cyril of Jerusalem instructed adults preparing for baptism to develop a habit 
of psalmody at night. “When does your mind tend more toward psalmody and 
prayer?” he asked. “Is this not at night?”19 Husbands and wives who sang psalms 
together made Christ rejoice, according to Tertullian.20 In short, singing psalms 
punctuated a Christian’s domestic life, both day and night. Even in instances when 
16. M. Fassler, The Liturgical Framework of Time and the Representation of History, in Repre-
senting History, 900-1300: Art, Music, History, ed. R. A. Maxwell, University Park 2010, p. 151.
17. Grégoire de Nysse, Vie de sainte Macrine, ed. and trans. P. Maraval, Paris 1971 (SC 178); 
Gregory of Nyssa, The Life of Saint Macrina, ed. K. Corrigan, Toronto 1989 (Peregrina 
Translations series 12), reprinted in Women in Early Christianity. Translation of Greek Texts, 
ed. P. Cox Miller, Washington DC 2012, p. 194.
18. Gregory of Nazianzus, Or. 8.13.15-20; Grégoire de Nazianze, Discours 6-12, ed. 
M.-A. Sebasti, Paris 1995 (SC 405), eng. trans. L. McCauley, in Funeral Orations by Saint 
Gregory Nazianzen and Saint Ambroise, Washington DC 1968 (The Fathers of the Church 22), 
p. 110. On how the funerary setting and gender dynamics inflect the presentation of both 
Macrina and Gorgonia, see V. Burrus, Life after Death: The Martyrdom of Macrina and the 
Birth of Female Hagiography, in Gregory of Nazianzus: Images and Reflections, ed. J. Børtnes 
and T. Hägg, Copenhagen 2006, p. 153-170, at 166.
19. Cyril of Jerusalem, Catechetical Lectures 9.7 (PG 33, 645A), Eng. trans. E. Hamilton 
Gifford, in Cyril of Jerusalem, Gregory Nazianzen, ed. P. Schaff and H. Wace, New York 1994 
(Nicene and Post Nicene Fathers, 2nd ser., 7), p. 52-53. L. McCauley and A. Stephenson, 
The Works of Saint Cyril of Jerusalem, Washington DC 1969-1970 (Fathers of the Church 61, 
64), vol. 61, p. 189.
20. Tertullian, Ad uxorem, 2. 8. 8-9 (PL 1,1304); Music in Early Christian Literature, 
ed. J. McKinnon, Cambridge MA 1987 (Cambridge Readings in the Literature of Music), 
no. 80, p. 44 (hereafter cited MECL).
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this advice was motivated by ascetic ideals or hagiographic tropes.21 These examples 
suggest that psalmody could, as Carol Harrison claims, “en-chant” the rhythms of 
daily life outside the church and monastery.22
Over the course of the 4th century, psalm singing became more widespread 
in Christian congregations along with a proliferation of psalm commentaries.23 
For lay Christians, collective psalms were also ingrained in religious practice. They 
were sung at meals, funerals, and vigils. Liturgical instruction books interspersed 
entire psalms, or, more often, portions of psalms, amid selections from the Penta-
teuch, prophets, gospels, and epistles. The antiphon, typically, a single verse from 
a psalm, surrounded and embedded readings from the Old and New Testaments. 
As historian of liturgy Robert Taft observes, the laity’s “active participation in the 
psalmody was assured by [...] short, easily remembered responses or refrains that 
they could repeat after the psalm verses chanted aloud by a professional soloist.”24 
Psalms enlaced the ritual lives of early Christians.
As a mechanism for engaging lay Christians, responsorial psalmody set the tone 
for the feast day. For instance, the gospel selection for the feast of Christ’s ascension 
might be pressed between psalms of joy (Psalm 46.6 [47.5]) and victory (Psalm 67 
[68]).25 More than ornament or filler, antiphonal psalms primed and infused the 
imagination with associations and memories that would affectively tint and redirect 
lay people’s experiences. They cued the faithful and situated mood and memory. 
So too in processional worship, psalms equipped Christians with portable images that 
attuned their movement from one holy place to the next. If singing psalms in private 
provided a mirror for the soul and the self, as one bishop put it,26 singing psalms 
during public processions conjured mental images through which to experience 
 
21. As, for instance, in Jerome, Ep. 107.4, MECL (cited in n. 20) 322, p. 42.
22. C. Harrison, Enchanting the Soul: The Music of the Psalms, in Meditations of the Heart. 
The Psalms in Early Christian Thought and Practice. Essays in Honour of Andrew Louth, 
ed A. Andreopoulos, A. Casiday and C. Harrison, Turnhout 2011, p. 205-223.
23. P. C. Burns, A Model for the Christian Life: Hilary of Poitiers’ Commentary on the Psalms, 
Washington DC 2012, p. 53-54, at nos. 110-112; S. E. Gillingham, Psalms through the 
Centuries, Oxford 2008, p. 28-42; M.-J. Rondeau, Les commentaires patristiques du Psautier 
(iii e-v e siècles), Rome 1982, 1985, 2 vol. On anachronisms in assumptions about the Jewish 
psalter, see E. Mroczek, The Literary Imagination in Jewish Antiquity, Oxford 2016, p. 19-50.
24. R. F. Taft, Christian Liturgical Psalmody: Origins, Development, Decomposition, Collapse, 
in Psalms in Community: Jewish and Christian Textual, Liturgical, and Artistic Traditions, 
ed. H. Attridge and M. Fassler, Atlanta 2003, p. 7-32, at 17. For Egyptian contexts, see 
L. S. B. MacCoull, Chant in Coptic Pilgrimage, in Pilgrimage and Holy Space in Late 
Antique Egypt, ed. D. Frankfurter, Leiden 1998 (Religions in the Greco-Roman World 134), 
p. 403-413.
25. Daniélou, The Bible and the Liturgy (cited in n. 6), p. 303-318.
26. Athanasius of Alexandria, Ep. ad Marcellinum (CPG 2097), 12 (Athanasius, The Life 
of Antony And The Letter To Marcellinus; transl. R. C. Gregg, New York 1980, p. 101-129), 
discussed in B. Daley, Finding the Right Key: The Aims and Strategies of Early Christian 
Interpretation of the Psalms, in Psalms in Community: Jewish and Christian Textual, Liturgical, 
and Artistic Traditions, ed. H. Attridge and M. Fassler, Atlanta 2003, p. 189-205, at 201; 
P. Kolbet, Athanasius, the Psalms and the Reformation of the Self, Harvard Theological 
Review 99, 2006, p. 85-101.
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holy places. This resonance between song, story, performance, and place is most 
apparent in the psalms sung as pilgrims processed from one holy place to another, 
to which we now turn.
Jerusalem Psalmody
Some of the earliest descriptions of these Jerusalem processions appear in the 
travelog of a pilgrim known today as Egeria, who describes her journey through 
Egypt, Palestine, Syria, and Asia Minor in the 380s. Addressed to her “sisters” in 
Gaul, the account describes her visits to holy sites, monastic settlements, as well as 
the Jerusalem liturgies she witnessed during holy week. For Egeria, biblical texts 
set the rhythm of her travels to holy places and propelled what Pierre Maraval calls 
“holy curiosity” for hearing scripture “on site.”27 As she recounts her “practice” 
(consuetudinis) at holy places, “when we managed to reach one of the places we 
wanted to see to have first a prayer, then a reading from the book (codice), then to 
say an appropriate psalm and another prayer.”28 She does not specify if the psalm 
was sung to a melody or spoken without music, since the verb dicere could mean 
either to speak or to sing.29 Of utmost importance to her was that the Scripture be 
“appropriate to the place” (competens loco).30 Likewise, at the holy places in Jerusalem, 
the psalms and the single verses used responsively “are appropriate to the place and 
the day.”31
What does it mean for a selection from Scripture to be appropriate to a particular 
sacred place? To many modern interpreters, myself included, passages such as these 
have suggested that pilgrims “desire to re-actualize biblical events,”32 as if to cast 
pilgrims as reenactors or role-players taking biblical excerpts as their “scripts.” 
Indeed, pilgrims’ intense focus on biblical narratives reveals a mimetic impulse to 
experience past events. Yet, it is also important to recall that few pilgrims in early 
Byzantium were likely to “travel around with Bibles in hand.”33 Apart from the 
fifth-century pilgrim Peter the Iberian, who carried a copy of the Gospel of John 
on his pilgrimage, Scripture came in many forms. Is Egeria’s codice (10.7) necessarily 
a biblical canon? It is unclear from the context. What Maraval calls “the Bible 
enshrined in the heart,”34 could include what Christians heard from a lectionary 
 
27. P. Maraval, The Bible as a Guide for Early Christian Pilgrims to the Holy Land, in The Bible 
in Greek Christian Antiquity, ed. P. M. Blowers, Notre Dame 1997 (The Bible through the 
ages 1), p. 375-388, at 377; Original version: Id., La Bible des pèlerins d’Orient, in Le monde 
grec ancien et la Bible, ed. C. Mondésert, Paris 1984 (La Bible de tous les temps 1).
28. Itinerarium Egeriae (cited in n. 15), 10.7, p. 168; Wilkinson (ed.), Egeria’s Travels (cited 
in n. 15), p. 106, cf. 4.4; 14.1; 20.3.
29. Itinerarium Egeriae (cited in n. 15), p. 241, n. 1.
30. Ibid. 14.1; cf. 15.4.
31. Ibid. 29.2: apti psalmi semper uel antiphonae tam loco quam diei, Wilkinson (ed.), Egeria’s 
Travels (cited in n. 15), p. 131; cf. Itinerarium Egeriae (cited in n. 15), 25.5, 35.4, 43.5, 43.6.
32. Maraval, The Bible as a Guide (cited in n. 27), p. 381.
33. Ibid., p. 387.
34. Ibid.
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or service book, or some other collection of scriptures liturgically arranged and 
appropriate to the festal occasion.35 Given the many ways scripture were encountered 
in Christian practice, it is worth considering how psalms inflected the movement 
between places. 
As Egeria describes the Jerusalem liturgy, psalms propel worshipers from one 
Jerusalem holy place to another: “During Lent,” she says, “they have a vigil service 
at the Anastasis from Lucernare on Friday, when they have come singing psalms 
from Sion (uenitur com psalmis) to the morning of Saturday.”36 The hymns and 
antiphons of the Lucernare continue for a longer time (diutius), followed by a 
litany of remembrance. “One of the deacons makes the normal commemoration 
of individuals, and each time he mentions a name a large group of children (pisinni) 
responds Kyrie eleison (in our language, “Lord, have mercy”). Their voices are very 
loud.”37 At the conclusion of the bishop’s blessings, first of the catechumens, then 
the faithful, “[t]hen, singing hymns, they take the bishop from the Anastasis to 
the Cross, and everyone goes with him.”38 Responsorial song propels the stages of 
the service and the movement between holy places, according to Egeria. It is not 
surprising, in fact, that in her account of the Jerusalem liturgy, the expression “with 
hymns” (cum ymnis) appears alongside verbs connoting movement: itur (29.4), 
deducitur (30.3), subitur (31.1), descenditur (39.4), ducet (Ibid.).
As Egeria describes the liturgy, psalmody, including antiphons, both frame and 
resonate with her experience of the Jerusalem holy places. When she mentions 
a psalm, it is often sung in a responsorial manner: at pre-dawn daily services, lay 
men and women join monks and nuns in singing: “From that hour until it is light, 
hymns are sung and psalms responded to, and likewise antiphons.”39 Admittedly, 
this pilgrim’s liturgical vocabulary – much like other Christian writers at this 
time – lacks a certain precision. For instance, the word ymni may connote biblical 
psalms or non-biblical texts.40 Likewise, when Egeria uses legere in connection 
 
 
35. D. Krueger and R. S. Nelson, New Testaments of Byzantium. Seen, Heard, Written, 
Excerpted, Interpreted, in The New Testament in Byzantium, ed. D. Krueger and 
R. S. Nelson, Washington DC 2016, p. 1-20, at 2-3; T. de Bruyn, Appeals to Jesus in 
Amulets in Late Antiquity, in The Reception and Interpretation of the Bible in Late Antiquity, 
ed. L. Ditommaso and L. Turcescu, Leiden 2008, p. 65-81, at 81, calls attention to 
the “role of ritual actions in the reception of Scripture” in Late Antiquity.
36. Itinerarium Egeriae (cited in n. 15), 29.1; Wilkinson (ed.), Egeria’s Travels (cited in n. 15), 
p. 131; emphasis added.
37. Itinerarium Egeriae (cited in n. 15), 25.4: Et diacono dicente singulorum nomina semper pisinni 
plurimi stant respondentes semper: kyrie eleyson, p. 240; Wilkinson (ed.), Egeria’s Travels 
(cited in n. 15), p. 124 [modified]. I thank Dr. Béatrice Caseau for pointing out this passage.
38. Itinerarium Egeriae (cited in n. 15), 25.7; Wilkinson (ed.), Egeria’s Travels (cited in n. 15), 
p. 124, cf. 24.11, 25.2, 32.2.
39. Itinerarium Egeriae (cited in n. 15), 24.1. Cf. E. Nowacki, Antiphonal Psalmody in Christian 
Antiquity and Early Middle Ages, in Essays in Medieval Music in Honor of David G. Hughes, 
ed. G. M. Boone, Cambridge MA 1995, p. 287-315, at 297.
40. Matthew 26.30; Mark 14.26 (MECL [cited in n. 20], §3); Ephesians 5.18-20 (MECL, §13); 
Colossians 3.16-17 (MECL, §14); John Chrysostom, In psalmum 41, PG 55, 157 
(MECL, §166); Eusebius, Hist. eccl., 10.4, .5-6, PG 20, 849 (MECL, §214); Apost. 
GEORGIA FRANK70
with Scripture, it is unclear whether she is describing the spoken or sung words. 
Although Egeria’s account does not specify which psalms were sung in the processions 
between specific stations or at holy places, the rhythms of psalmody were present.
To understand better the actual psalms chanted or sung, we turn to a set of 
liturgical instructions from Jerusalem, which list the feasts, dates, reading selections, 
and places of celebration (stations).41 Although the Greek original no longer survives, 
an Armenian translation preserves the liturgical instructions for Jerusalem rites. 
The Old Armenian Lectionary, as it is called by scholars, specifies the day and hour 
as well as the location of celebration and briefly lists the book, chapter and verse 
for each rite.42 The liturgical instructions list biblical passages pertinent to various 
Jerusalem rites from the early 5th century, most likely 417-439, the period when 
it was probably translated from Greek into Armenian.43 Closer to a calendar than 
a codex, the so-called Lectionary is also an important witness to the structure of 
the Christian calendar at this time. It begins with Epiphany (January 6th) and 
closes December 29th, on the feast of the Apostle James and the Evangelist John, 
shortly after the Nativity (December 25th). Over the course of the liturgical year, 
there are a series of eight-day celebrations, or octaves, which took place in a different 
church each day. In Jerusalem, three feasts comprised octaves: Epiphany, Easter, 
and the Dedication of the Holy Places (September 13).44 Taken together, the octaves 
and a stand-alone feast day comprised 81 sets of readings, Sunday rites, and the 
commemoration of saints.45
Psalms were integral to each grouping (or, canon) of biblical selections. The 
canon for a given day followed, more or less, a set pattern: the name of the feast, 
the day of the week or of the month, the location of the assembly in Jerusalem or 
a surrounding town, and the sequence of biblical texts to be chanted or recited. 
Each canon consisted of at least four readings: 1) a psalm with antiphon, typically 
a verse sung by the congregation in response (and perhaps also in anticipation) of 
 
 Const., II.57.5-7, ed. F. X. Funk, Didascalia et Constitutiones Apostolorum, 2 vols., Paderborn 
1905, p. 159-163 (MECL, §233); Cassian, De Institutis, 3.6, PL 49.135-6; CSEL17.40-41 
(MECL, §348). According to Maraval, Egeria uses the words for hymns, psalms and anti-
phons somewhat interchangeably: Itinerarium Egeriae (cited in n. 15), p. 241, n. 1. Also 
helpful, A. R. Bastiaensen, Observations sur le vocabulaire liturgique dans l’Itinéraire d’Égérie, 
Nijmegen 1962 (Latinitas christianorum primaeva 17).
41. J. F. Baldovin, The Empire Baptized, in The Oxford History of Christian Worship, ed. 
G. Wainwright and K. B. Westerfield Tucker, Oxford 2006, p. 77-130, at 113.
42. Although the codex lacks hymnography, it is unlikely that all the singing mentioned in 
Egeria’s descriptions would have disappeared in a generation, according to C. Renoux, 
Le Iadgari géorgien et le Šaraknoc‘ arménien, REArm. 24, 1993, p. 89-112, at 89-90.
43. Id., L’épiphanie à Jérusalem au ive et au ve siècle d’après le lectionnaire arménien de Jérusalem, 
REArm. 2, 1965, p. 343-359, at 343 n. 4. Armenian manuscript 44 from the Bibliothèque 
Nationale (Paris), dates to the 9th-10th centuries, was brought from Constantinople in 
1728-1730. According to its editor, Charles Renoux, it is the “oldest witness of a lost Greek 
liturgical book”, Id., Le manuscrit arménien Paris 44, l’un des plus anciens témoins d’une 
liturgie chrétienne, REArm. 26, 1996-1997, p. 193-214, at 194.
44. Baldovin, The Empire Baptized (cited in n. 41), p. 114.
45. Id., The Urban Character (cited in n. 10), p. 64.
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2) a biblical passage, not taken from the gospels; 3) an “alleluia” then 4) another 
psalm selection; 5) a gospel reading. In this arrangement, psalms are the tendrils 
that entwine other biblical readings. One psalm introduced the canon, and another 
anticipated the gospel reading.46
Although psalms were read continuously in Lent, specific psalms for individual 
feast days were selected for specific sites and feast days. For instance, Psalm 20(21) 
was sung at the site of the Martyrium of Saint Stephen, for the simple fact that 
his name, Stephanos, which means “crown”, appears in the fourth verse (“you set 
on his head a crown of precious stone on his head”, Psalm 20:4[21:3]).47 Some 
psalms were apparently chosen for allusion to the biblical place name. Thus, the 
opening verse of Psalm 14(15) (for verse 1: “Lord, who may sojourn in Your tent, 
who may dwell on Your holy mountain?”) was sung as part of the canon for any 
celebration that took place at the Mount of Olives. Psalm 95(96) was sung as part 
of the fortieth day of the Nativity, most likely because it included verse 8: “bring 
an offering and come into his courts.”
Thus, psalmody provided the faithful with melodies and rhythms, as well as a 
host of mental places against which to interpret their own movements in a sacred 
landscape. To understand better this succession of images and their interconnection 
with the liturgical occasions, it is worthwhile to focus on one particular octave, 
that of Epiphany, as it is presented in the Old Armenian Lectionary.
Epiphany
During the eight-day celebration of this feast,48 the faithful commemorated 
not one, but several events from Christ’s life. Over the course of the octave, the 
sites and readings revisited his birth, the Adoration of the Magi, the Flight into 
Egypt, the Angel’s Annunciation to Mary, the Visitation, and the Circumcision of 
Jesus. Thus, the stational liturgy proceeded as follows:
- Eve of Day 1 (5 January) at Bethlehem;
- Day 1 (Epiphany)49 at the Martyrium;
- Day 2: Martyrium of Saint Stephen;
- Day 3: Martyrium;
- Day 4 at Sion;
- Day 5 at Eleona (Mount of Olives);
- Day 6 at the Lazarium;
- Day 7 at Golgotha;
- Day 8 at the Anastasis, to commemorate Christ’s circumcision.
46. Le codex arménien Jérusalem (cited in n. 15), p. 38-40.
47. The following summary is from Le codex arménien Jérusalem (cited in n. 15), p. 38-39. 
English translations of the psalms are from A New English Translation of the Septuagint, 
ed. A. Pietersma and B. G. Wright, Oxford 2007.
48. P. F. Bradshaw and M. E. Johnson, The Origins of Feasts, Fasts, and Seasons in Early 
Christianity, Collegeville 2011, p. 131-151.
49. Notably absent from this itinerary is the commemoration of Christ’s baptism, which was 
not yet part of Epiphany celebrations in Palestine at this time. Bradshaw and Johnson, 
The Origins of Feasts (cited in n. 48), p. 146-149.
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The readings were biblical narratives and prophecies appropriate to particular 
holy places.50 Yet, what made a psalm appropriate to the place appears to involve 
more than the discrete biblical episode commemorated there. Psalm selections, 
including antiphons, sung at these holy places and in procession to and from them 
were not always episode-driven.
Sung or recited responsorially, antiphons equipped the faithful with a host of 
mental images. During Epiphany, for instance, the alleluias and antiphons for 
all the stations were rife with places and people or objects tied to those places. On 
January 5th, both the antiphon Psalm 22(23) (“The Lord shepherds me, and I shall 
lack nothing”) and the alleluia Psalm 79(80) evoked the shepherd (“You who 
shepherd Israel, pay attention”) both allusions to the Place of the Shepherds. On 
the feast of the Epiphany, place is intimated in the position of the Father to the 
Son, with the Psalm 2:7 as antiphon (“The Lord said to me, ‘My son you are; / today 
I have begotten you’”) and the alleluia being Psalm 109(110):1 (“The Lord said to 
my lord, ‘Sit on my right / until I make your enemies a footstool for your feet’”). 
(The second day stands apart from this pattern, so I shall put it aside for now.). 
This pair of antiphon and alleluias is also repeated on the third day, at the Martyrium. 
The fourth day’s station, Sion, has Psalm 109(110) heard on Epiphany (“sit on my 
right”), but here the antiphon from the same psalm is “From the womb, before 
Morning-star, I brought you forth.” (v. 3). If one regards the womb as a place, the 
alleluia carries this theme by evoking home and bed: “If I will enter into a covert 
of my house, / If I go up on a bed of my spreading.” (Psalm 131[132]:3). The fifth 
day of the octave, at the Mount of Olives, the antiphon evokes a “place of refuge” 
(Psalm 9:9), whereas the alleluia calls to mind a tent on a holy mountain, “O Lord, 
who shall sojourn in your covert? / And who shall encamp on your holy mountain?” 
(Psalm 14[15]:1). And on the sixth day, at the site of the raising of Lazarus, an 
antiphon about a pit of hell sets the stage for the epistle reading (1 Thessalonians 4:13-
5:11; and the alleluia echoes the site of a pit: “he brought me up out of a pit of 
wretchedness…” (Psalm 39:3 [40:2]). The seventh day of the octave, at Golgotha, 
includes an alleluia “Let the mountains restore peace for your people,” precedes 
the Gospel reading, the opening verses of Luke’s nativity story (2:1-7), the seven 
verses that appear before the gospel reading for the feast of the Epiphany (Luke 
2:8-20). Finally, on the 8th day, at the Anastasis, the alleluia evokes place, with the 
psalm, “You took pleasure, Lord, in your land.” (Psalm 84:2 [85:1]).
With the exception of the second day, at the Martyrium of Saint Stephen, 
where the antiphon and alleluia are derived from a pun,51 the psalms that are sung 
as antiphons and alleluias interlace the epistle and gospel readings with images of 
places (tent, house, bed, pit, mountain, and, arguably, womb), as well as emplacement 
(“at the right hand”). Also worth noting is how the sequence of places, encompass 
sites of Jesus’s nativity (day 1) his ministry (Mount of Olives and Lazarium), site 
of the death (Golgotha) and resurrection (Anastasis). Yet, even as the sites have a 
 
50. On this pattern, see Baldovin, The Urban Character (cited in n. 10), p. 281.
51. Here, the antiphon and alleluia pun on the saint’s name (Stephanos) with the word, 
crown (stephanos): Psalm 5:13b: “you crowned us as with a shield of favor” and alleluia, 
Psalm 20:4 (21:3): “You set on his head a crown of precious stone.”
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linear progression from birth to death and resurrection, the gospel passages seem 
to cycle backwards, especially the verses from Luke, chapter two, with verses 8- 
20 read several days before verses 1-7. The processions move forward in biblical 
time but backwards in biblical text, with psalms reverberating over several days. 
The psalmic antiphons and alleluias of this octave suggest that processions followed 
the course of biblical time, even as echoes of other feast days seeped through the 
narrative fabric.
As historian of liturgy Charles Renoux noted over a half century ago, several 
stations of Epiphany are identical with those visited during the station liturgy at 
Easter. Just as Epiphany’s octave involves liturgies at the Martyrium, the Martyrium 
of Saint Stephen, Sion, the Mount of Olives (or, Eleona), the Lazarium, Golgotha, 
and Anastasis, the octave of Easter involved processions to all these sites.52 These 
parallel places also prompted parallel biblical selections. For instance, the canon 
for the first days of Epiphany and of Easter prescribes the same biblical passages: 
the early services highlight the creation (Genesis 1:28-3:1) as well as the Exodus 
(14:24-15:21), and the final, a passage from the Book of Daniel, followed by 
the song of the three youths in the furnace.53 And some antiphons follow suit, as 
the antiphons sung at Epiphany were repeated at the Martyrium of Stephen and 
at the Mount of Olives.
The repetition in different seasons of the liturgical year held the cycle together. 
Like fiber-optic cables, psalms conveyed affect backwards and forwards across 
liturgical seasons. The antiphons and alleluias were the “unfoldings” behind what 
historian of liturgy Margot Fassler has described as the “re-creative powers of 
the liturgy [that] stretched time in ways the other kinds of collective memory 
did not.”54 Such “unfoldings” are achieved through echoes and repetitions. As the 
prologue to the Armenian Lectionary warns, any repetitions, whether twice, thrice, 
or more, are deliberate, as a way to ensure that for every place, the reading is made 
clear.55 There’s more to this repetition than simply matter of diligence. Repetition 
secures echoes and resonances across time. Like the outstretched fingers tensing 
the strings in a game of cat’s cradle, a repeated antiphon or alleluia interlaced, 
stretched, secured, and stabilized the web of liturgical time. By these sonorous 
threads Epiphany sounded like Easter and vice versa.
If, according to medievalist Bruce Holsinger, liturgy provides “a boundless 
provocation to and repository of literary production and invention,”56 such 
“provocation” can also be found in material culture related to that religious world. 
The “unfolding” temporalities of liturgical time appear in religious artefacts from 
early Byzantium. The iconography of pilgrimage objects tends toward this melding of 
52. Even if the sequence of sites was altered on the final three days with Lazarium-Golgotha- 
Anastasis for Epiphany and Golgotha-Anastasis-Martyrium.
53. Renoux, L’Épiphanie à Jérusalem (cited in n. 43), p. 350-354.
54. Fassler, The Liturgical Framework (cited in n. 16), p. 151. Comparable resonances are 
explored in early Latin liturgical settings in H. Buchinger, Lebensraum des Wortes: Zur 
Bibelverwendung der römischen Liturgie am Beispiel ihrer Gesänge, Liturgisches Jahrbuch 62, 
2012, p. 181-206.
55. Le codex arménien Jérusalem (cited in n. 15), p. 72-73.
56. B. Holsinger, Liturgy, in Middle English, ed. P. Strohm, Oxford 2007, p. 295-314, at 296.
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biblical, liturgical, and pilgrims’ time. Although a full treatment of pilgrimage 
souvenirs and amulets are beyond the scope of this paper, two objects may illustrate 
the potency of psalm imagery and the echo chamber of antiphons. A pilgrim’s 
souvenir flask from the Monza collection (cat. no. 3),57 dates from about two centuries 
after Egeria’s travels. Although missing its spout, it still bears images on both sides: 
one shows the Adoration of the magi and shepherds, a scene associated the Nativity, 
the labels ΜΑΓΟΙ (magi) and ΠΟΙΜΕΝΕΣ (shepherds). The opposite side shows the 
Women at the empty tomb standing before the aedicula, flanked by an angel, at 
the Anastasis. As Gary Vikan has demonstrated, the combination of architectural 
and biblical details reveals much about pilgrims’ experiences of the biblical past.58 
The band encircling the magi scene is inscribed with the phrase “oil of the wood 
of life from the holy places of Christ” (+ ΕΛΑΙΟΝ ΞΥΛΟΝ ΖΩΗΣ ΤΩΝ ΑΓΙΩΝ ΧΥ ΤΟΠΩΝ). 
It may seem odd to find a text about Christ’s death surrounding a scene from his 
infancy. It might make more chronological sense to associate it with the image of 
the women at the empty tomb, which fills its band with thirteen roundels, depicting 
busts of Christ and the twelve apostles. By “labeling” the Nativity with the oil from 
the relic of Christ’s death, the flask creates a visual echo, infusing the Nativity with 
the sounds of Easter.
This interlacing of liturgical story and psalmodic sounds is even more pronounced 
in another object: a silver amuletic armband from the eastern Mediterranean in 
the 6th to 7th century (Columbia, Museum of Art and Archaeology, University of 
Missouri-Columbia, no. 77.246).59 It comprises medallions, each depicting a 
scene from Christ’s life. Due to a break in the 25.5 cm band, the Ascension appears 
before the Annunciation, followed by the Nativity. The Christological scenes are 
interrupted by a medallion with amuletic Chnoubis, ring signs and pentalpha 
and acclamations, before continuing with the Baptism, the Crucifixion, and the 
Women at the Tomb. Meandering between the roundels is the opening verse of 
Psalm 90(91): “He who lives by the help of the Most High / in a shelter of the God 
of Heaven he will lodge.”60 As specialists of ancient amulets agree, this psalm verse 
was widespread on amulets of late antiquity, as early as the 4th century and well 
 
57. A. Grabar, Les ampoules de Terre Sainte (Monza, Bobbio), Paris 1958.
58. G. Vikan, Pilgrims in Magi’s Clothing: The Impact of Mimesis on Early Byzantine Pilgrimage 
Art, in The Blessings of Pilgrimage, ed. R. Ousterhout, Urbana / Chicago 1990 (Illinois 
Byzantine Studies 1), p. 97-107.
59. J. E. Sanzo, Scriptural Incipits on Amulets from Late Antique Egypt: Text, Typology, and 
Theory, Tübingen 2014, p. 116-118; T. J. Kraus, ‘He that Dwelleth in the Help of the 
Highest’: Septuagint Psalm 90 and the Iconographic Program on Byzantine Armbands, in 
Jewish and Christian Scripture as Artifact and Canon. ed. C. A. Evans and H. D. Zacharias, 
London 2009, p. 137-147; T. J. Kraus, Fragmente eines Amulett-Armbands im British 
Museum (London) mit Septuaginta-Psalm 90 und der Huldigung der Magier, Jahrbuch 
für Antike und Christentum 48/49, 2005, p. 114-127. Cf. A. Van Den Hoek, D. Feissel 
and J. Herrmann, More Lucky Wearers: The Magic of Portable Inscriptions, in The 
Materiality of Magic, ed. D. Boschung and J. N. Bremmer, Paderborn 2015, p. 309-356, 
at 348. I am indebted to Drs. David Frankfurter, Joseph Sanzo and Theodore de Bruyn for 
their invaluable guidance.
60. A New English Translation of the Septuagint, ed. A. Pietersma (cited in n. 47), translation 
[modified].
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into the middle Byzantine period.61 It also appeared on the lintels above doorways 
in Cyprus and Syria.62 These material examples provide visual analogies for the 
ways psalmody threaded its way through ritual experiences of holy places and 
sacred stories.
Like the “sheltering” image found in the opening verse of Psalm 90(91), psalmody 
evoked images to integrate the string of holy places. This article has focused on the 
psalms, including antiphons and alleluia, that shaped the processions to sacred 
sites and the stational liturgy in and around Jerusalem in the late 4th and early 
5th centuries. Together, Egeria’s description of singing processions and the Armenian 
Lectionary’s liturgical instructions for the Epiphany octave reveal Epiphany’s echoes 
(and anticipations) of Easter octave sites and Scripture.
Why an emphasis on places in the choice of liturgical song? The answer may 
lie in the objects discussed above: the ampulla and the armband. Both objects 
illustrate the mixing of various episodes, phrases, and settings that are characteristic 
of holy place souvenirs and also of protective amulets, such as the armband with 
scenes from Christ’s life stitched together by the letters from the opening verse of 
Psalm 90(91). The rhythm of the psalms and their echoes gave coherence to the arc of 
sacred stories, recast as a series of images. Repetition has the potential for recogni-
tion. In this case, echoes made the span of biblical time perceptible as a viewable 
and synchronic whole. According to Aristotle, the artistry required to transform 
epic or tragic plots into viewable whole resulted in a narrative that was eusynoptos 
(or, “easily seen in one view”).63 This God’s-eye view holds a certain appeal.64 
61. J. Maspero, Bracelets-amulettes d’époque byzantine, Annales du service des Antiquités de 
l’Égypte 9, 1908, p. 246-258; J. Spier, Medieval Byzantine Amulets and Their Tradition, 
Journal of the Warburg and Courtauld Institutes 56, 1993, p. 25-62; T. De Bruyn, Papyri, 
Parchments, Ostraca, and Tablets Written with Biblical Texts in Greek and Used as Amulets. 
A Preliminary List, in Early Christian Manuscripts. Examples of Applied Method and 
Approach, ed. T. J. Kraus and T. Nicklas, Leiden 2010, p. 145-190; T. J. Kraus, ‘He that 
Dwelleth in the Help of the Highest’: Septuagint Psalm 90 and the Iconographic 
Program on Byzantine Armbands, in Jewish and Christian Scripture as Artifact and Canon, 
ed. C. A. Evans and H. D. Zacharias, London 2009, p. 137-147.
62. D. Feissel, Notes d’épigraphie chrétienne VII, BCH 108 1984, p. 545-579, at 571-579; 
Id., The Bible in Greek Inscriptions, in The Bible in Greek Christian Antiquity, ed. and 
trans. P. M. Blowers, Notre Dame 1997, p. 289-298, at 292 (original version: Id., La 
Bible dans les inscriptions grecques, in Le monde grec ancien et la Bible, ed. C. Mondésert, 
Paris 1984).
63. Aristotle, Poet. 23.1459a.30-34, trans. S. Halliwell, Aristotle: Poetics, in Aristotle: Poetics, 
Longinus. On the Sublime, Demetrius: On Style, ed. S. Halliwell et al., Cambridge MA 
1995 (Loeb Classical Library 199), p. 116. For a helpful discussion of the eusynoptic view, 
see A. C. Purves, Space and Time in Ancient Greek Narrative, Cambridge MA 2010, 
p. 24-64. Purves’ translation is more literal: “Homer would appear to speak in a divine way 
(thespesios) compared to the rest, in that he did not attempt to make the war a whole, even 
though it had a beginning and an end. For the plot would otherwise have been too large 
and not easily seen at one time (ouk eusynoptos), or, if scaled down in length, too closely 
woven with detail (poikilia)”, p. 3.
64. P. Hadot, The View from Above, in Philosophy as a Way of Life: Spiritual Exercises from 
Socrates to Foucault, ed. A. I. Davidson, Oxford 1995, p. 238-250.
GEORGIA FRANK76
To achieve this panoramic view across time requires careful selection.65 As classicist 
Alex Purves describes the inner-workings of this narrative aesthetic, one must be 
able to see the beginning and the end at the same time. There is also a “eusynoptic” 
quality to the Jerusalem rites I have described. Biblical history is vast and long. Yet, 
the course of the liturgical year and the careful selection of psalms reveal an at-
tempt to allow the specifics of a sacred episode to be fixed in a web of sacred his-
tory. Processions and the portable imagery generated by psalms equipped the 
faithful with a glimpse of the whole in the movement between holy places.
Just as the ampulla linked on one side the events of the Nativity with those of 
the Resurrection, so too did the sung psalms reflect and recombine elements from 
the spatial movements of worshipers across the liturgical year. Likewise, the singing 
of psalms in the context of the stational liturgy set in motion acoustic resonances 
that shaped pilgrims’ perceptions of the holy places and the sacred events they 
commemorated. Such parallels signal an inclusio that frames the nativity of the 
Savior in early January with his death and resurrection at Easter. Through habit 
and memory, such resonances highlighted the shared psalmic imagery that bound 
Epiphany to Easter. As Renoux put it, such doublets, “assured the presence of Easter in 
the feast of Epiphany”,66 and, conversely, Epiphany in Easter. This mutual infusion 
was achieved, I have argued, through the mechanism of psalmody, with the power 
to instill images in the mind of the faithful. Even the briefest of psalm verses could 
become portable images in the processional rites that were the stational liturgy.
Georgia Frank
Colgate University
65. Aristotle, Poet. 24.1459b.19-20, trans. S. Halliwell, Aristotle: Poetics (cited in n. 63), 
p. 118.
66. Renoux, L’Épiphanie à Jérusalem (cited in n. 43), p. 350.
